VOL. 88 



AUGUST 1983 



rrabuddha Bharata 

OR 

AWAKENED INDIA 



By Karma, Jnana, Bhakti, and Yoga, by one or more or 
all of these the Vision of the Paramatman is Obtained. 




ADVAITA ASHRAMA 
MAYAVATI, HIMALAYAS 



o 






Editorial Office 
P.O. Mayavati, Via Lohaghat 
Dt. Pithoragarh 262524, U.P. 

Publication Office 
5 Dehi Entally Road 
Calcutta 700014 
Phone : 44-2898 





Prabuddha 

Bharata 



Started by Swami Vivekananda in 1896 



a monthly journal of the 

RAMAKRISHNA ORDER 



AUGUST 1983 



CONTENTS 

Integral Vision of Vedic Seers . . . . 321 

About this Number . . . . . . 322 

Meditation and Sacrifice— IV 

— ( Editorial ) 322 

The Gospel of Sri Ramakrishna: 



[Rates inclusive of postage ] 

Annual Subscription 

India, Nepal & 

Bangladesn Rs. 15.00 

U.S.A. & Canada $ 10.00 

Other Countries £ 4.00 



And the Life of M. 

— Swami Prabhanmda 

Insight and Manifestation: A Way of 

Prayer in a Christian Context — II 
—Dr. Beatrice Bruteau 





Life Subscription (30 years) 
Rs. 300 $ 200 £ 60 

Single Copy 

Rs. 1.50 $ 1.00 50 P. 



Information for contributors, 
publishers, subscribers, and 
advertisers overleaf . 



Girish Chandra Ghosh 



Swami Chetananand a 



♦ • 



• * 



Teilhard de Chardin: And the Invincible 



Energies of Love 

—Dr. Donald Szantho Harrington 



i ♦ 



Reviews and Notices 



♦ • 



• ♦ 



• « 



News and Reports 



« * 



« * 



• • 



Notes and Comments 



• * 



• « 



* * 



342 

349 

356 

359 

360 






VOL. 88 



Prabuddha 

AUGUST 1983 



Bnarata 

No. 8 



Arise ! Awake ! And stop not till the Goal is reached. 

' — ■ . - . ^ ~ " *-* -- - - IT - IT I I II I I I 

INTEGRAL VISION OF VEDIC SEERS* 

4 Truth is one > sages call It by various names' 
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1. When the gods performed the 
sacrifice by binding the Purusa as the 
victim, the seven [ metres ] became the 
enclosuresi and the twenty-one [ categories ] 
became the logs of fuel ^ 

Rg-Veda 10.90.15. 

2. Through the sacrifice the gods per- 
formed the sacrificed These became the 
first dharmasA Through them [ all those 
who perform the sacrifice ] attain, the heaven 
where dwell the gods known as Sadhyas. 5 

Rg-Veda 10.90.16. 



* The concluding two stanzas of the Purusa-sukta . Of the several interpretations 
of this hymn the Advaitic one adopted by Sayana has been followed here. According 
to it the hymn deals with two Puru$a: the Primal Purusa (known as Hiranyagarbha) and 
the Virat-Purusa. Another view is that there is only one Purusa, creating and sustaining all 
creation, and Virat is only his body. Some people interpret the sacrifice of Purusa as 
man’s self-sacrifice to the Divine. 

l* In the actual Vedic sacrifice paridhi refers to the shallow trench dug around the 
altar to protect it from evil influences. Three trenches are dug around the dhavamya 
fire and around the northern fire, and an imaginary one around the sun. Since the 
sacrifice here is a mental meditation done by the gods, according to Sayana, the seven 
paridhis stand for the seven Vedic metres ( chandas ) like Gayatri, Anustubh, etc. 

Sayana quotes T aittinya-Samhita, 5.1.10.3., to show that ‘thrice-seven’ means the 
twelve months, the five seasons, the three worlds and the sun. 

«*• According to Sayana the first yajna refers to the mental sacrifice of the gods, 
and the second yajna means the Purusa himself regarded as the sacrificial object. The 

statement may also mean ‘sacrifice done for the sake of sacrifice’ or ‘duty for duty’s sake’. 

4. Dharmani is usually translated as ‘duties’ or ‘ethical codes’. Sayana interprets it 
as ‘the main laws governing the evolution of the universe’. 

5* The ‘heaven’ refers to the world of Virat-Puru$a, according to Sayana. 




ABOUT THIS NUMBER 



This month’s editorial discusses how 
all activities and meditation could be done 
as sacrifice. 

In THE GOSPEL OF SRI RAMAKRISHNA AND 

the life of M., Swami Prabhananda, a 
trustee of the Ramakrishna Math and 
Mission, shows that the Kathamrta is not 
merely an accurate record of the life and 
teachings of Sri Ramakrishna but a standing 
witness to the great transformation that 
these had brought about in the life of M. 
himself. 

In the second instalment of insight and 
manifestation Dr. Beatrice Bruteau 
concludes her brilliant exposition of 
Christian prayer by revealing its deifying 



and life-transforming power which comes 
to the spiritual man when he attains 
maturity in prayer. 

The second instalment of girish 
chandra ghosh by Swami Chetanananda, 
head of the Vedanta Society of St. Louis, 
U.S.A., brings home to our minds the 
redeeming power and unconditioned love 
of which Sri Ramakrishna was the em- 
bodiment. 

Dr. Donald Szantho Harrington, Senior 
Minister (Emeritus) of the Community 
Church of New York, gives a brief profile 
and central message of a great Jesuit 
palaeontologist and thinker in tbilhard de 

CHARDIN: and THE INVINCIBLE ENERGIES OF 
LOVE. 



MEDITATION AND SACRIFICE— IV 

(EDITORIAL) 



Transcending the ego 

Life is a vast and inexhaustible stream of 
power, consciousness and joy. Every living 
being is an integral part of it. The micro- 
cosm (individual being) and the macro- 
cosm (universal Being) have the same 
structure and are in dynamic contact with 
each other. All the nourishment for health, 
all the power for work, all the knowledge 
for the mind and all the happiness for the 
soul are there in the stream of universal 
Life. The more we open ourselves to the 
larger divine Life, the richer, greater, hap- 
pier we become. 

And yet, millions of people live in ill 
health, underdevelopment, powerlessness, 
fear and sorrow. The great medieval Indian 
saint Kabir sang, ‘The washerman washes 
clothes in the river and yet is dying of 



thirst .’ 1 Though living in the midst of the 
abundance and fullness of life modern man 
remains empty and unfulfilled. Being 
isolated from the stream of life he is un- 
able to open himself fully to it. 

What is the cause of man’s alienation 
from cosmic Life ? There is no external 
wall cutting him off, no external obstacle 
blocking the way. The source of all suffer- 
ings, difficulties and sorrows is internal. The 
wall that separates the individual from cos- 
mic life is within him ; it is his own egoism. 
As Sri Ramakrishna has repeatedly stressed, 
egoism itself is bondage. The world has 
not bound us as we mistakenly think ; there 
are no physical ropes tying us to the world. 
We are only bound by internal chains ; we 
are bound, encapsulated, by the ego. 
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Egoism is of two types, the losing and 
the winning. A person who fails to achieve 
success in any field of life develops the los- 
ing type of egoism. He blames either God 
or other people for his misfortune. He clings 
to his sufferings instead of trying to get rid 
of them. He mistakenly thinks that the world 
owes him a living and that it is the duty of 
others to make him happy. He cuts him- 
self off from the universal stream of life by 
creating a gloomy private world furnished 
with resentment, fear and grievances and 
populated by the distorted images of other 
people. 

The person who attains success in the 
world develops the winning type of egoism. 
He does not blame God (if he happens to 
believe in Him) or other people ; rather he 
exploits them to his advantage without giv- 
ing them any credit for his success. He does 
not want to isolate himself from others, but 
they leave him alone. He drives himself 
too far off from the universal stream and 
thus gets cut off from it. His private world 
is built of ambition, greed, competition and 
worry. 

Success and failure appear to be vastly 
different in the beginning but, as long as 
egoism persists, their ultimate result is the 
same— unfulfilment, unhappiness, asantih. 

Egoism is not mere ignorance. It is a 
form of reaction of the individual to the 
conditions of the external world. However, 
what originally began as an instinctual drive 
for self-preservation gradually becomes an 
unconscious resistance to the essential good- 
ness of life. The losing ego resists success 
and prosperity, the winning ego resists fail- 
ure and misfortune. It is this egoistic 
resistance to universal Life that manifests 
as stress in human life. Conflict, unhappi- 
ness, neurosis and psychosomatic disease 
are all products of stress. Merely turning to 
spiritual life as a religious duty does not 
solve the problem. As a matter of fact, 
when egoistic people practise Japa and 
meditation, these very practices may 



intensify their unconscious resistance to 
universal Life and may make their life worse 
than it was before. 

Egoism can be overcome only by some- 
thing higher than the ego. The impulse for 
this effort must come from a higher source, 
which may be the Personal God, the 
Avatar, the Guru or one’s own higher Self, 
the Atman. Blessed are those who come 
under the guidance of an illumined soul who 
removes their egoism through spiritual sur- 
gery. Some fortunate aspirants attain ego- 
transcendence through a spontaneous awak- 
ening of the Atman. A few others achieve 
it through intense prayer. In some people 
the stress of life goes on building up until 
it reaches a breaking point when the ego 
capsule cracks and they suddenly encounter 
universal Life. Many people need bitter 
experiences like a car accident, an acute 
illness, a friend’s betrayal or a financial 
crisis to shatter the ego. However, such 
sudden changes are rare. For the vast 
majority of people ego-transcendence is a 
long-drawn-out process, and the only way to 
do it is to put the ego at the service of 
other people through Karma Yoga. Through 
unselfish service the ego has to be gradually 
re-educated and attuned to universal Life. 
This is the first step in spiritual life. 

Extension of consciousness 

Human personality is a complex structure. 
In the Upanisads it is described as consist- 
ing of five kosas or sheaths. These kosas 
are not like empty boxes or the storeys 
of a building. Each kosa is filled 

with consciousness and is a self in it- 
self. Each of these &ofa-selves has its own 
unique life and its own laws of develop- 
ment. Each is dependent for its life on a 
corresponding universe. Food for the 
annamaya- self comes from the physical uni- 
verse; psychic energy for the pranamaya- 
self comes from the cosmic Prana ; 
knowledge for the manomaya- self comes 
from the cosmic mind ; the consciousness 
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of the jivatman known as the vijhdnamaya- 
self is a reflection of the Paramatman ; the 
bliss of the anandamaya - self is derived from 
the bliss of Brahman. Each of these five 
selves can function properly only by open- 
ing itself fully to the corresponding level of 
universal Life and by constantly renewing 
this contact. 

When this renewal process is faulty, the 
self is cut off from universal Life and 
remains undeveloped. This is what happens 
when we lead an ignorant, unconscious life. 
To achieve the full development of each 
kosa-$e\i, and the integral growth of the 
whole person ahty, each kosa must open fully 
to universal Life. For this it is necessary 
to enter into each koto, understand its work- 
ing, remove its defects, purify it, develop 
its powers and open it fully to universal 
life. Is it possible to do all this? 

Entering the koia and opening it up are 
not physical acts. It is by extending aware- 
ness that we contact the kosas. But for this 
we must first discover the centre of our 
awareness, that is, the point at which the 
Atman manifests itself, the point of contact 
between the Jivatman and the Paramatman. 
What is this centre ? It is the dht or 
higher buddhi, also known as the spiritual 
heart; it is the common hall or vestibule 
through which we can ‘enter’ all the kosas. 
Once this inner door has opened, once the 
dht or spiritual centre has awakened, the 
next step is to extend the higher awareness 
into all the kosas. 

How to do this? Through meditation. 
The ancient sages developed higher forms 
of meditation through which they gained a 
deep understanding of the real nature of 
man and the world. With the help of these 
techniques we can focus the light of Atman 
into the nooks and comers of each kosa, 
purify them and open them to universal 
Life. 

Yajna is primarily a spiritual discipline 

When the ego is transcended and the 



different parts of the personality are brought 
under the control of the Atman and opened 
to universal Life, our whole life becomes a 
joyful participation in the evolutionary cre- 
ativity of the Divine. This participation in 
divine Life through higher awareness is 
called yajna. Through it the individual finds 
his place in rtam, the cosmic harmony. He 
understands that life is not meaningless, 
empty or illusory. All life is evolving 
towards higher levels of consciousness, free- 
dom and bliss. Yajna speeds up this evolu- 
tionary process by transforming human 
consciousness and by enabling man to par- 
ticipate fully in the evolutionary progression. 

It should be pointed out in this context 
that the aim of yajna is not to lead a happy, 
well-adjusted social life in a spirit of give 
and take. This kind of life can be led by 
tactful adjustment or slavish surrender of 
one’s ego to the dominant person or group 
in the society. Yajna is fundamentally a 
spiritual discipline, and its main purpose is 
the transformation of human consciousness. 
The harmony and peace that it gives are 
only an effect or by-product of the higher 
awareness that it directly leads to. Yajna 
has thus two dimensions, a vertical one and 
a horizontal one. On the one hand it leads 
to higher and higher levels of awareness 
and, on the other hand, greater and greater 
harmony with universal Life. Even at the 
lower levels it is a conscious, controlled pro- 
cess which distinguishes it from the uncon- 
scious, impulsive drifting of ordinary life. 

Yoga, lila and yajna 

Before proceeding further it is necessary 
to place yajna in perspective. What is its 
place among spiritual paths, and what dis- 
tinguishes it from other disciplines? 

Man’s search for the Ultimate has fol- 
lowed two courses ; through negation and 
through affirmation. In the way of nega- 
tion, known in Vedanta as ned, neti (‘not 
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this, not this’), 2 the world is regarded as 
unreal and hence evil, and the main spiri- 
tual effort is to withdraw oneself from it. 
Buddhism, Jainism and traditional Advaita 
Vedanta advocate this course. 

In the way of affirmation, known in 
Vedanta as iti, iti (‘this, this’), 3 the world 
is looked upon as real and as an aid in the 
spiritual quest. The main endeavour is to 
encounter Reality through the world. This 
encounter may take three forms : encounter 
between Purusa and Prakrti ; between Jiva 
and personal Deity ; between Jivatman and 
impersonal Supreme Spirit. The first type 
takes the form of an attempt to free the 
self from the hold of Prakrti by understand- 
ing and conquering Prakrti. This is what 
Patanjali’s Yoga teaches. In the second 
type of encounter the world is looked upon 
as the playground of the personal Deity and 
life as His eternal play. Ilia. Evil and sor- 
row are only an aspect of this divine sport. 
This view is found in the Puranas and was 
fully worked out by some of the later 
Vai§nava schools. In the third type of 
encounter the world and every object in it 
are regarded as manifestations of the 
dynamism and glory of the all -pervading 
impersonal Spirit. Life is a divine yajha, 
a constant exchange between the individual 
and the cosmos. Evil and suffering are 
lower and imperfect manifestations of divine 
power caused by not participating fully in 
divine yajha. This view was originally 
developed in the ancient Vedas and was 
revived with suitable modifications by the 
Gita, the Tantras and, in modern times, by 
Sri Ramakrishna. Whereas the Gita united 
the two concepts of Yoga and yajha, Sri 
Ramakrishna combined together all the three 
concepts of Yoga, Ilia and yajha. Further- 
more, through his doctrine of jhdna-vijhana 

2 * Short for na idam brahma iti, ‘that this 
is not Brahman’. 

3 * Short for idam brahma iti, ‘that this is 
Brahman’. 



he united the way of negation and the way of 
affirmation by treating them as two phases 
of man’s total experience of Reality. 

The most fundamental idea of yajha, 
which distinguishes it from other disciplines, 
is this : the attainment of supreme harmony 
through participation in God’s work in the 
world. The Vedic sages called the supreme 
harmony rtarn : Sri Ramakrishna called it 
bhava-mukha. It is the meeting point 
between God and the world, between the 
noumenon and the phenomenon, between 
the Absolute and the relative, or nitya and 
Ilia as Sri Ramakrishna called them. This 
integral experience is the most mature and 
perfect knowledge of total Reality. Through 
it one reconciles all conflicts like those 
between good and evil, happiness and 
sorrow, self-effort and divine grace etc. 
Through it one understands how the one 
Reality appears as both impersonal and per- 
sonal, formless and with form, immanent 
and transcendent. 

This integral experience is attained not 
by running away from the world but by 
participating in it with right understanding ; 
not through meditation alone but by com- 
bining work and meditation ; not through 
knowledge alone but also by loving all as 
manifestations of the Divine ; not by seek- 
ing only one’s own salvation but by seek- 
ing the liberation of all (sarvamukti). This 
is what the ideal of yajha stands for. It 
is living in the Divine, by the divine, for the 
Divine, and becoming an open channel for 
the Divine. 

Yajha — a spiritual balance-sheet 

Human life is a channel for the flow of 
divine power. What yajha does is to keep 
this channel open by purifying it and clear- 
ing the obstacles. At first God appears to 
be at the receiving end of this channel, as the 
enjoyer ( bhokta ) of our sacrifice, as the 
goal of our striving. But as we advance we 
realize that God is also the starting point ; 
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He is the eternal giver, infact, the only giver, 
all others being only distributors. As the 
Gita says, God is the ‘Prime Mover from 
whom all work originated at the beginning 
of Time .’ 4 Everything comes from God and 
returns to God— through us. 

When we realize this, the difference 
between the sacred and the secular will dis- 
appear. We will then see every activity 
either as an act of receiving from God or 
as an act of giving to God. Every man’s 
life is nothing but a balance-sheet for God. 
Look into your life, examine it carefully, 
and see how much you have received from 
God and how much you have returned to 
Him. 

In ordinary secular life we are very care- 
ful in keeping accounts of income and 
expenditure, or debit and credit as account- 
ants call them. But we seldom extend this 
habit to our daily conduct and experiences. 
Listening is income, talking is expenditure. 
Learning is income, teaching is expenditure. 
To be loved is income, to love is expendi- 
ture. To be hated is income, to hate is 
expenditure. Health is income, disease is 
expenditure. Purity is income, sin is 
expenditure. All kinds of income are not 
necessarily beneficial, nor are all kinds of 
expenditure harmful. If we keep such an 
account of our day-to-day life with the 
understanding that everything comes from 
universal Life and returns to it, ordinary 
living will become a yajna and secular life 
will change into spiritual life. 

A spiritual aspirant is God's accountant. 
Knowing very well that everything belongs 
to God, he keeps a close watch on what 
he receives from universal Life, how and 
how much he uses it. He uses only just 
enough of it to meet his physical and spiri- 
tual needs. This form of true self-denial is 

4 - cf. ^ttst 3^ srrtf 

ST^TT JTTuft 1 

Bhagavad-Gita 15.4. 



what is meant by tapas. Everything else he 
returns to universal Life. Allowing the 
gifts of universal Life to flow freely through 
him to others, unobstructed by the ego, is 
what is meant by dam. True tapas is not 
mere austerity which often degenerates into 
self-torture ; true dana is not egoistic 
charity. For a Karma Yogin tapas and 
dana are two methods by which he orientates 
himself to universal Life. As such, they 
are not special disciplines to be done at a 
specific time (as for example, fasting or giv- 
ing in charity on a particular day) but con- 
stitute a two-fold general principle that 
converts every activity into a yajna , a 
spiritual discipline. If Yajna is the main 
body, tapas and dana are its wings. These 
three together form the very foundation of 
spiritual life, especially of Karma Yoga. 
That is why Sri Kr§na has emphatically 
declared : ‘The practice of yajna, dam, and 
tapas should never be given up... This is 
my firm and highest belief .’ 5 The Upanisad 
also states : ‘The wise aspire to realize It 

(the infinite Self) through the study of the 
Vedas, through yajna , dana and tapas.’* 

If the Karma Yogi converts his whole life 
into a yajna through tapas and dana, the 
Bhakta, the lover of God, does it through 
prayer and worship. Prayer is asking God, 
receiving from God. Everything we receive 
is the result of a prayer, though we may not 
always be aware of it. Even those who do 
not pray to God are full of desires, wishes 
and hopes— and desires, wishes and hopes 
are only unarticulated, unconscious prayers. 
In this sense every one is constantly pray- 
ing. What a spiritual aspirant does is to 

II 

Bhagavad-Gita 18.5-6. 

cT^rf 

Brhadaranyaka-upani$ad 4.4.22 ; and also 6.2.16. 
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be conscious of this fact, articulate his 
wishes properly and direct them all to God. 
Furthermore, he accepts everything with 
gratitude as God’s prasada, grace. Worship 
is giving or surrendering to God as an act 
of service. A true Bhakta converts all his 
activities into different forms of worship, at 
first with the help of repeated interior self- 
offering and, later on, through a habitual 
meditative awareness of the presence of the 
Lord in his heart. Furthermore, seeing the 
Lord in all people, he serves them in every 
possible way. Service to God is called 
bhajana (from the root hhaj = to serve); 
service to man is called sevana or seva. For 
centuries these two had remained separate 
and often even mutually contradictory. 
Swami Vivekananda unified them into a 
single path capable of leading man to spiri- 
tual fulfilment through social service. Thus, 
through the two disciplines of prayer and 
worship, a devotee of God converts his whole 
life into a yajiia. 

All life is yajna 

The Yogi says : All life is yoga. The 

Bhakta says : All life is Hid. The Karma 
Yogi says : All life is yajna. These three- 
yoga, Hid, and yajna — are only different 
frames of reference to understand the rela- 
tionship among God, soul and the universe. 
It does not matter which conceptual frame 
we choose. What is important is to live 
a real life. 

Real life is divine life. Divine life is a 
life of harmony, higher consciousness and 
! elf -fulfilling joy. God is the source of con- 
sciousness and bliss, and all individual souls 
are moving along an evolutionary spiral 
towards this divine Centre. The closer we 
move towards the Centre, the more divine 
our life becomes. We cannot reach the 
divine Centre in one sudden leap. For 
universal life is one total organism under- 
going a graded evolution and we cannot 



jump out of its evolutionary spiral. All the 
changes that take place within and without 
us are brought about by Nature through its 
evolution. But at its lower levels evolution 
is a very slow process. Those who spend 
their lives in sense-enjoyment remain at a 
lower level and undergo very little transform- 
ation. However, at higher levels of con- 
sciousness individual evolutionary progres- 
sion can be considerably speeded up. This 
is what yajna does. 

Evolution is based on the Law of Sacri- 
fice. At the lower levels there is struggle 
for existence, and only the fittest survive 
while the rest are sacrificed. Similarly, at 
the higher levels there is struggle for con- 
sciousness ; only the fittest spiritual aspirants 
realize the ultimate Reality and gain free- 
dom, whereas the less fitted aspirants con- 
tinue to move along the evolutionary spiral. 
The fittest animals are those which are best 
adapted to their environment, the fittest 
spiritual aspirants are those who are best 
adapted to universal Life, who have con- 
verted their whole life into yajna. 

How do we speed up our evolutionary 
progression ? All that we have to do is to 
maintain intense aspiration and to convert 
our entire life into a yajiia by opening our- 
selves, surrendering ourselves, fully to the 
creative powers of universal Life. Aspir- 
ation alone is ours, all work is done by the 
Divine. Evolution is not an individual affair, 
it is a cosmic movement. All the power 
needed for spiritual progress comes from 
universal Life. When through yajna we 
open ourselves fully to it, it will bring about 
all the changes we need and will augment 
our evolutionary elan. All the logs needed 
to fuel spiritual evolution are there in uni- 
versal Life ; all that we need is an altar to 
build up the flames. Converting one’s whole 
life into yajiia means converting one’s heart 
into an altar. 



(To be concluded) 




THE GOSPEL OF SRI RAMAKRISHNA: AND THE LIFE OF M. 



SWAMI PR 

We learn from the diary of M. 1 that on 
2 April 1905 the Holy Mother told Nikunja 
Devi, the wife of M., in the presence of 
Golap-Ma, ‘I bless that this book (the 
Kathamrta ) may spread very widely so 
that all people may know the Master.’ 
Again on the day previous to the Kalipuja 
day that year the Holy Mother said to 
Nikunja Devi, ‘Daughter-in-law, tell your 
husband that I am blessing him from the 
core of my heart.’ I wonder if M. ever 
dreamt that the Holy Mother’s blessings 
would bear fruit in the way they have done 
in recent months, which have been witness- 
ing an unprecedented spurt in the sale of 
the Bengali edition of the book, with one 
of the new single- volume editions of the 
book alone registering sale of a quarter 
million copies in the first month and a half 
of its publication. 

The chronicling of the Gospel 

Many people celebrated the Kathamrta 
centenary during 1982-83, and Sri Ma Trust, 
Chandigarh, published a commemoration 
volume entitled Sri Sri Ramakrishna 
Kathamrta Centenary Memorial , although 
the first volume of the Kathamrta was 
published first on 11 March 1902. Here 
it must be noted that the Kathamrta is not 
a reproduction of M.’s diary and that M. 
did not even think of the word Kathamrta 
as the title of his articles or book before 
1898. M. met his Master Sri Ramakrishna 
on a Sunday in the month of February 
1882. Unfortunately M. did not remember 

l ' Mahendra Nath Gupta, a great lay 
disciple of Sri Ramakrishna, chronicler of the 
Master’s life, and author of the Gospel of Sri 
Ramakrishna known as the Kathamrta in its 
original Bengali version. 



the exact date of this meeting. It was 
certainly not 26 February 1882, as is 
popularly held. Among the three probable 
dates M. has mentioned in his diary, 
circumstantial evidences almost conclus- 
ively point to 19 February 1882 as the date 
of his first meeting. Evidently, M. did not 
record immediately the proceedings of this 
meeting, nor of the next six meetings, 
which he had with Sri Ramakrishna in 
quick succession. Of these, the proceedings 
of the first five only have been reported in 
the Gospel and the remaining two have 
been left out. 

However, soon thereafter, perhaps six 
weeks following the first meeting, M. started 
recording the proceedings of these meet- 
ings in his diary. Being the headmaster 
of a school, he could be with the Master 
only on Sundays and other holidays. He 
kept short diary-notes of the incidents, 
discussions, and discourses that took place 
in the course of his association with Sri 
Ramakrishna. Evidently he kept these 
diaries for his personal use. Once M. said, 
‘I used to note down the Master’s words 
in order to think about them, in the 
intervals before I met him again, so that 
the impressions made on my mind might 
not be overlaid by the stress of worldly 
work and responsibilities. It was thus for 
my own benefit that I first made the notes 
so that I might comprehend his teachings 
more perfectly.’ When a great devotee of 
Sri Ramakrishna, Girish Chandra Ghosh, 
wanted to glance through the diary, M. 
declined, saying that its contents could be 
disclosed only after his death. But 
circumstances forced M. to change his 
decision. He devoted himself to transcribe 
ing his diary into a biographical narrative, 
and he did it in four stages. 
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The publication of the Gospel 

First, he published a collection of Sri 
Ramakrishna’s teachings under the title 
Paramahamsadever Ukti. Only its third 
edition, published in 1892, by Satchidananda 
Gitaratna has been traced. The collection 
was done with the help of one Sadhu 
Mahindranath Gupta. Recent researches 
clearly suggest that both Satchidananda 
Gitaratna and Sadhu Mahindranath Gupta 
were the pseudonyms of M. On seeing the 
first edition of this publication in Bengali, 
Swami Vivekananda congratulated M. on 
7 February 1889, writing, ‘Thanks! 
1,00,000! You have hit Ramkristo in the 
right point. Few alas, few understand him.* 

Second, repeatedly inspired by the Holy 
Mother Sri Sarada Devi and by some 
instruction he received in dream from Sri 
Ramakrishna, M. launched upon a daring 
enterprise. Instead of presenting Sri 
Ramakrishna’s teachings in isolation, he 
now decided to present Sri Ramakrishna 
and his words in a realistic setting. Holding 
those diary notes in front of him, M. 
would meditate on them for hours to 
reconstruct the scenes, the dialogues, and 
the atmosphere he had witnessed so long 
ago. He was not merely recalling the past 
but was actually re-living those blessed hours. 
One of the outcomes of this exercise was 
the Gospel. Around 1897 M. published in 
English four booklets under the title A 
Leaf from the Gospel of Sri Ramakrishna. 
On reading the second leaflet Swami 
Vivekananda wrote him on 24 Novembei 
1897, ‘Now you are doing just the thing... 
You will have many blessings on you and 
many more curses but vaisahi sab kdl 
bantd saheb (That is always the way of the 
world, Sir.)* M. read out his manuscripts, 
some in English and others in Bengali, 
before the Sunday meetings of the 
Ramakrishna Mission Association held at 
Balaram Bose’s house in Calcutta. The 



Bengali monthly Tattvamanjari demanded 
that the words of the Master should be 
published in the vernacular. As prophesied 
by Swami Vivekananda, M.’s work was 
hailed by many as a precious gift, but there 
were some hostile criticisms too. Some 
dubbed the Gospel as a mere Sunday report 
of M., and said that the Master had other 
superior teachings which he did not reveal 
to M. Hurt by such uncharitable remarks 
from some familiar quarters, M. felt 
discouraged. However, the appreciations 
of persons like Swami Vivekananda and 
the Holy Mother dispelled all his doubts. 
The Holy Mother wrote him from 
Jayarambati, ‘Once he (Sri Ramakrishna) 
had kept all that in safe custody with you ; 
now, as he thinks necessary, he is getting it 
published... All that you have recorded is 
true. One day when I was listening to what 
you had recorded, I thought that he 
himself was speaking.’ Thus being 
assured, M. hurriedly started publishing 
instalments of the Kathamrta in seventeen 
popular Bengali journals like Udbodhan , 

Tattvamanjari, Nababharat , Sahitya, Hindu 
Patrika , etc. from 1897 onwards. 

Third, Swami Trigunatitananda, editor 
of the Udbodhan , the Bengali organ of the 
Ramakrishna Order, published in one 
volume everything M. had already 
published in various journals. Thus came 
out on li March 1902, the first volume of 
Sri Sri Ramakrsna Kathamrta. This 
brought heaps of praise for M. Still, he 
could not summon enough self-confidence, 
to proceed further. At such a moment Sri 
Ramakrishna guided him through a dream. 
On 14 October 1902, M. saw the Master 
in a dream. M. touched his feet. The 
Master assured him saying, ‘I have taken 
your responsibility. I am holding you. 
Why do you worry so much ?’ M. begged 
pardon of the Master. The Master then 
repeatedly assured him. Henceforward M. 
assumed a rather aggressive posture. He 
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himself took the initiative, and published 
the second, third and fourth volumes of 
the Kathdmrta in 1904, 1908 and 1910 
respectively. The year 1925 saw the 
publication of its appendices in the form 
of a booklet. And the fifth volume was 
with the printers when M. passed away on 
4 June 1932. 

Fourth, to meet the growing demand of 
the readers, Vol. I of the Gospel, translated 
into English by the author himself, was 
published in 1907 by the Brahma vadin 
Office, Madras. Again, based on the 
English translation of some of M.’s diary- 
notes, Swami Abhedananda published Vol. 

1 of the Gospel in December 1907 from the 
Vedanta Society, New York. A second 
edition of the first one, revised by M. 
himself, was brought out by the Rama- 
krishna Math, Madras, in 1911. Next year, 
the Vedanta Society of San Francisco 
brought out a reprint of the Madras 
edition. Its second part was published by 
the Madras Math in 1922. And the full 
translation of the entire Gospel by Swami 
Nikhilananda appeared first in 1942. 

The Gospel created a stir, particularly 
among the intellectuals. Aldous Huxley 
observed, ‘No other saint has had so able 
and indefatigable a Boswell. Never have 
the small events of a contemplative’s daily 
life been described with such wealth of 
intimate details. Never have the casual 
and unstudied utterances of a great religious 
teacher been set down with so minute a 
fidelity.’ On reading a part of the English 
Gospel that was published at that time, 
Monsieur Romain Rolland wrote to M. on 
10 October 1928, ‘Thank you for having 
transmitted to us the benefit of the benign 
smile of your Master.’ The well-known 
modern novelist Christopher Isherwood, 
who wrote a popular biography of Sri 
Ramakrishna, finds in the atmosphere of 
the Gospel narrative the quality of ‘nowness’. 



Ramakrishna M. was aware of this and 
tried to narrate it with a ‘thankful wonder’. 
The style of the Gospel is Biblical in its 
simplicity. It is as simple as Sri Rama- 
krishna himself. It takes the readers 
straight to the truth, and not through any 
metaphysical maze. 

The nature of the Gospel 

Though the Gospel is mainly a record 
of the teachings of Sri Ramakrishna, it is 
also a biography of the great Master in the 
last and most important phase of his life. 
According to Harold Nicholson a true 
biography must have the three elements of 
truth, individuality and art. 2 The Gospel 
has all these and something more. But 
what is the real ‘gospel’ (or glad tidings, 
as the word literally means) that the 
Katharnrta has brought to humanity ? It 
is the message of the One Eternal Religion 
discovered and vitalized by Sri Ramakrishna. 
This special feature was pointed out by 
Swami Vivekananda when he said, ‘Othei 
teachers taught special religions which bear 
their names. He left every religion 

undisturbed, because he had realized that, 
in reality, they are all part and parcel of 
One Eternal Religion!’ Into whatever 
category we may put it, this piece of 
hagiographic literature has a great charm, 
for it can certainly help men to find peace 
and happiness even in the midst of the 
anti-religious philosophies of today. 

The act of writing about a Teal person, 
whether in a biography or in a memoir, 
instantly deprives his personality of several 
dimensions, instantly transform him through 
print into a limited image. M. minimized 
this shortcoming by combining annotative 
and analytical methods with the synthetic 
method. When questioned about his 



2 * Harold Nicholson: The Development of 

Being in the occasional company of Sri English Biography , 1959, p. 157. 
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portrayal of his Master M. explained, ‘We 
have tried to take different photographs of 
the Master. Every shot provides details 
of Sri Ramakrishna in a different setting.’ 
More significant than this is the fact that 

M. ’s creative genius enabled him to project 
Sri Ramakrishna’s detached photographs 
with such continuity and speed that the 
effect produced combines motion and life. 
We find in front of us, as it were, a living 
Sri Ramakrishna smiling, talking, cracking 
jokes, singing, dancing, and occasionally 
diving into the ocean of bliss — always with 
a bewitching smile on his lips. The whole 
book is filled through and through with the 
loftiness, tranquility and gravity of the 
highest spiritual experiences, but this is 
harmoniously blended with the naturalness 
and spontaneity of real life including the 
apparently trivial incidents of day-to-day 
life. Some even suspected that M. had 
foisted his own ideas on the illiterate priest 
of Dakshineswar. One such person was N. 
Bangarayya of Madras. He came to 
Calcutta, talked with M. for three days, 
and was convinced that the disciple’s style 
of speaking was entirely different from that 
of the Masters Sri Ramakrishna was 
unique, and unique were his words. 

N. N. Gupta, an eyewitness, truly remarked, 
‘No other man within the memory of man 
spoke as Ramakrishna spoke.’ And M. had 
the unique credit of presenting those words 
undistorted. 

Unlike other scriptures, the Gospel does 
not demand any preparation on the part 
of the reader. The teachings are of 
universal application. They satisfy the 
learned and the ignorant alike. A man of 
devotion, a man of work, a man of 
knowledge — all are inspired equally, not 
excluding the atheist. Realizing the frailties 
and inadequacies of human beings, Sri 
Ramakrishna assured everyone of the ‘glad 



3 . Prabuddha Bharat a, June 1949, p. 228-9. 



tidings’, and M. has brought that message 
of hope within the reach of all. 

Master's mahdvdkayas on M. 

We now turn to another important 
aspect of the Gospel. Notwithstanding his 
great literary talent, the production of the 
Kathamrta was but a by-product of M.’s 
Ramakrishna-sadhana, to which he had 
committed himself ever since his meeting 
Sri Ramakrishna in February 1882. 
Academically the most brilliant among the 
Master’s disciples, M. was then serving as 
the headmaster of a high school. By that 
time he had had four children, three sons 
and a daughter. Bitter family squabbles 
made the peace-loving M. so despondent, 
that he actually walked out one night into 
the wide world with the thought of putting 
an end to his life. Circumstances brought 
him, however, to Sri Ramakrishna at 
Dakshineswar. M. considered this meeting 
the ‘greatest event’ of his life. Sri Rama- 
krishna welcomed him saying, ‘I can 
see from the signs of your eyes, brows, and 
face that you are a yogi. You look like a 
yogi who has just left his seat of meditation.’ 
Deeply moved by Sri Ramakrishna’s magi- 
cally plastic and sensitive disposition, attrac- 
tive smile, charming voice, and deep spiritual 
experiences, M. opened himself freely to 
Sri Ramakrishna’s presence and influence. 
His rudderless life found a new creative 
direction and mission. M. accepted him as 
his mentor and saviour in crossing the ocean 
of life. He would often repeat the salut- 
ation prayer: 

Samsararnava ghore yah karnadhara- 
svarupakah 

Namostu Ramakrsnaya tasmai Sri 
Gurave namah 

(Salutations to Ramakrishna, the Guru, 
who stands firm as the helmsman while 
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ferrying people across the dangerous 
ocean of worldliness). From that moment 
M. had a new lease of life. Moreover, he 
gradually blossomed into an evangelist of 
the Godman. 

Sri Ramakrishna, who could see the 
ins and the outs of M., made some 
significant statements about him. M. 
regarded them as mahavakyas. They 
were fifty-two in number. He recorded 
them reverentially in his diary. Among 
them we find Sri Ramakrishna’s saying, 
‘I recognized you on hearing you read the 
Chaitanya Bhagavatam. You are my own. 
The same substance, like father and son... 
Before you came here, you didn’t know 
who you were. Now you will know.’ In 
the presence of Iswarchandra Vidyasagai 
Sri Ramakrishna told of him, ‘He is a 
nice young man and is sound at the core. 
He is like the river Phalgu. The surface 
is covered with sand ; but if you dig a 
little, you will find water flowing under- 
neath.’ He also said: ‘Once (in a vision) 

I saw Gauranga and his devotees singing 
Kirtan in the Panchavati. I think I saw 
Balaram there, and you too.* Referring to 
M. the Master once told Devendra 
Majumdar, ‘The inundated water has 
united the drain with the pond. Now the 
water is quivering a little... He and I have 
become one.’ The thirty- sixth mahavakya 
states, ‘Illumine him. Mother, otherwise 
how will he illumine others in turn ? Why 
have you thrown him into the world ? 
Otherwise, had this firework been ignited, 
how it would have excelled!’ However, 
in another mahavakya the Master assured 
M. by praying to the Mother, ‘Mother, 
please reveal yourself to him now and 
then. Let him pursue both. What will it 
do by making him give up everything at 
once, Mother! Well, you may do what- 
ever you like in the end. If you want him 
to give up everything, do so.’ 

From the very beginning Sri Rama- 



krishna taught M., ‘Do all your duties, 
but keep your mind on God. Live with 
all — with wife, and children, father and 
mother — and serve them. Treat them as 
if they were very dear to you, but you 
know in your heart of hearts that they do 
not belong to you.’ While M. practised 
the spiritual disciplines prescribed by the 
Master, the latter protected him as a 
mother-bird protects her fledglings from 
rain and wind by spreading her wings ovei 
them. As M. proceeded, he became 
diluted in the ocean of thought of Sri 
Ramakrishna. Sri Ramakrishna once said to 
M., ‘You don’t waht anything from me, but 
you love to see me and hear my words. My 
mind also dwells on you. I wonder how you 
are and why you don’t come.’ According to 
the science of homoeopathy, the strength of a 
medicine increases as its dilution increases. 
As M.’s dilution in the thought of Sri 
Ramakrishna increased, he became richer 
in his spiritual attainments. 

Master’s adesas to M. 

If those fifty-two statements of Sri 
Ramakrishna be regarded as sruti, Sri 
Ramakrishna’s specific commands to him, 
eighty-five in number, were held by him 
as smrti. Here are few examples of them. 
‘Meditate on God, you have much work 
to do’ ; ‘Visit this place, just as one 
cleanses a brass-pot daily’; ‘Advise the 
youths who call upon you’; ‘Bring 
Bankim (a boy devotee) here, otherwise 
you instruct him ; your words will bring 
him illumination’; ‘Whenever you fail to 
visit here, write me a postcard’; ‘Massage 
my feet.’ 

The Gospel in the life of M. 

M. not only did carefully sift and 
catalogue the mahavakyas and adesas 
(commands) from the sayings of the 
Master, but he sincerely followed them in 
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letter and spirit. He served the Master 
in his humble way. Moreover, in spite of 
his natural modesty he was persuaded by 
the Master to sing devotional songs, and 
even to participate in devotional dances 
along with other devotees. And his 
endeavours were amply rewarded. Even 
as late as 1 March 1899 M. dreamt that 
he was passionately singing ‘O Lord, 
must all my days pass by so utterly in 
vain ?’ and that on hearing this the Master 
passed into deep samadhi. 

Thus went on the process of being and 
becoming in M. Like a sunflower with its 
face always turned towards the sun, M. 
depending entirely on Sri Ramakrishna 
moved forward in the path to the divine. 
He felt an urge to renounce family life and 
become a monk. Sri Ramakrishna pre- 
vented him saying, ‘Mother has told me 
that you have to do a little of Her work— 
you will have to teach “Bhagavata”, the 
word of God to humanity. The Mother 
keeps a Bhagavata pundit bound to the 
world.’ But even this could not pacify 
him, perhaps. Then, one evening when 
M. was alone with him at Dakshineswar, 
Sri Ramakrishna said in an ecstatic mood, 
‘Let nobody think that if he does not do 
Mother’s work, it would remain undone. 
The Mother can turn even a straw into a 
teacher.’ This settled once for all M.’s 
hesitation and doubt. In obedience to his 
Guru’s command M. lived outwardly as a 
householder, but inwardly all-absorbed in 
the Divine. His life exemplified the 
Master’s teaching that an ideal house- 
holder must be a grhastha-sannyasi, who 
practises inner renunciation. He must live 
like a good maidservant of a rich family, 
loving and caring properly for the children 
of the house, but knowing always that hei 
real house and children are elsewhere. 
Sri Ramakrishna kept a loving watch on 
M., who sincerely followed the Master’s 
advice in handling the worldly problems 



as well as the spiritual disciplines prescribed 
by him. 

One day Sri Ramakrishna was heard to 
utter in an ecstatic mood, ‘Mother, I 
cannot talk any further — give power to 
Ram, Mahendra, Bijay, and others ; let 
them do your work from now onward.* 
Sri Ramakrishna chose Mahendra (M.) 
as his faithful recorder, commissioned him 
to keep a record of his teachings, tutored 
him in the art, and frequently discussed 
with him what had been spoken. Thus the 
Master guided him in keeping a correct and 
authentic record of his ideas, views and 
teachings. The fiftieth mahdvdkya of 
Sri Ramakrishna was, ‘He has no trace 
of ego’. True to this, this humble 
messenger, when someone approached him 
for spiritual guidance, would often say, ‘I 
am an insignificant person. But I live 
by the side of an ocean and I keep with 
me a few pitchers of the water of the 
ocean. When a visitor comes, I entertain 
him with that. What else can I speak but 
his words ?’ 

The evangelist M. gradually turned into 
a living gospel. His life, so long centred 
on the Master, became full of the thought 
of the Master. Like St. Paul he could 
say, ‘The life I now live in the flesh, I live 
by the faith in the Son of God.’ One 
eyewitness has recorded : ‘Though his 

exterior was Mahendra Gupta, his interior 
was united with Sri Ramakrishna through 
his deliberating, thinking, and meditating 
on Sri Ramakrishna and continuously 
practising in life his teachings ... He did not 
retain what is called the “fiery independent 
spirit of self-assertion.” * He completely 
gave up his inherent fiery independent 

thinking and desire for self-assertion. Sri 
Ramakrishna had filled his heart to the 
full. The purpose of his living was only 
to serve as a reflection of Sri Ramakrishna. 4 

4 - Mahendranath Dutta: Mastermasayer 

Anudhyan , p. 19. 




